Since it is left to the reader to come to his own understanding of what obsessions are all about, I will extract two universals: the 'issue' and the 'enemy'.
The germ of the obsession for Mr. Levin is a personally-directed wrong. But not just any wrong: an injustice that strikes at the crux of his definition of himself.
Mr. Levin's identity is a complex one. He is a Jew; an American Jew devoting his writing career to the explication of the plight of the European Jew; he is a former Chicago journalist who has become a well-known New York writer; he spends half his time in New York, half in Israel-a man in the middle, an emissary. His mission is the transfer of ideas from the private to the public domain. And it is precisely in the midst of this identity-affirming task -bringing the voice of one young Jewish girl lost in the 'holocaust' to the attention of a potentially enormous public, translating from one medium to another, from prose to theatre, making part of the Jewish experience, which is also partly his own, intelligible to all -that he gets hurt. No producer wants his play. Why? Because it is too Jewish, not universal enough; his message has not gotten through.
What of the producers, their writers, their lawyers, Otto Frank himself, the ever increasing network of people designated as the oppressors, the enemy? Who are they, why are they perpetrating the injustice?
Mr. Levin dehumanizes the 'enemy' by labelling him "German-Jew" and "communist". He, himself, while never a cardcarrying communist, describes himself as " . .. once a fellow traveller, an egalitarian, a radical of sorts, on the editorial board of a communist magazine." His concept of communists: "the leftist writers in America, victimized in the McCarthy era, have emerged as heroes" (p. 56). His concept of German-Jews (paraphrased): We Jews of Russian extraction growing up in West Side Chicago considered them overproud, superior, exclusive (p. 104). The enemy is himself the Jew; a man like Levin, potentially a victim like Levin but, paradoxically, transformed into the aggressor.
So there is a requisite nature to the aggressor: similar enough to allow identification, but a winner in the competition of life. Before an attempt is made to review Doi's book some remarks about the psychology of the Japanese people, always a mystery to Westerners, are in order. This has been especially emphasized by those who have lived for a long time in Japan. "When you find, in four or five years more, that you cannot understand the Japanese at all, then you will begin to know something about them", wrote Lafcadio Hearn (2) . This difficulty in understanding the Japanese has been stressed by such anthropologists as Geoffrey Gorer, Weston LaBarre, Ruth Benedict and the sociologist Jean Stoetzel. As a result, attempts have been made to find key concepts which could make the Japanese national character intelligible to Westerners. Lafcadio Hearn sought an explanation in the history and evolution of Japanese religion, namely in the preBuddhic cult of ancestors (Shinto). The Japanese, he said, does not exist as an individual but as a member of a family living in constant communion with the past. In the course of history, family loyalty was extended to the commmunity, to the feudal lords, and finally to the Emperor, while retaining the same religious characteristics.
Ruth Benedict (I) emphasizes as a key concept the on (obligations). A very close Western equivalent may be found in the philosophy of Auguste Comte: "We come into life with a load of all kinds of obligations toward our predecessors, successors and contemporaries .... Try as we may, the longest life with the best use made of it will never enable us to repay more than an imperceptible fraction of what we have received. " Actually, there are two distinct categories of on. One is gimu, that is obligations, the fullest repayment of which cannot be more than partial (here belongs filial piety and duty to the Emperor). The other is giri, that is obligations that have to be repayed with exact equivalents to the favours received, and within certain time limits. There is also "giri to one's name" which entails an exacting feeling of one's honour and a striving for self-control. This kind of giri expresses what has been described in another frame of reference as manifestations of the' 'culture of shame".
Japanese authors have also tackled the problem. According to Ichiro Kawasaki (3) individualism is alien to the Japanese mind owing to a forceful repression of his ego. Therefore, the Japanese lacks initiative, is self-effacing and reluctant to face reality unless he is acting within a group. However, in spite of his inordinate feeling of inferiority as an individual, he is capable of amazing collective achievements.
The psychiatrist Bin Kimura, (4) emphasized the frequency among the Japanese of a particular type of neurosis which he called "anthropophobias": fear of blushing in the presence of others, fear of being despised because of (real or imaginary) bodily malformations, fear of having an unpleasant bodily odour and fear of looking at others in a way which might be felt to be impertinent. The basic feature of such neuroses is the inability to establish normal contact with one's fellow-men. In turn, this inability is related by Kimura to the fact that the Japanese mind is centered not on the 'I' but on the concept of 'there-between', that is the intermediary space between human beings. Thus mental illness is basically that of the interhuman relationships. Now with the book under review we have another very interesting interpretation of the Japanese mind by Takeo Doi. The author begins with a humourous account of his first journey to the United. States and how he was puzzled by certain American customs which seemed very strange to him. Gradually he came to view amae as a key concept of the Japanese mind. Amae could be defined as the feeling and desire to be passively loved (a concept which Doi feels has been somewhat overlooked by Western psychoanalysts). This original model goes through a long series of metamorphoses in the course of life and, according to Doi, it pervades the entire personal and social existence of the Japanese and gives a clue to specific aspects of neurosis, depression and deviant behaviour in Japan.
It is difficult to summarize Takeo Doi's book because it is more than just an account of amae. Actually, it amounts to a kind of compendium of Japanese psychology, describing a great number of concepts more or less derived from amae and reinterpreting most of the concepts already described by Ruth Benedict and others, which have no exact equivalent in Western psychology.
Among the wealth of information provided by this book most significant is the reinterpretation of Morita's theory of shinkeishitsu (a typical form of Japanese neurosis), the phenomenology of Japanese feelings of mourning, the psychology rebellions of youth, which are largely based on a peculiar feeling of being victimizeda feeling itself derived from amae.
This book is a most informative account of the Japanese mind and a significant contribution to transcultural studies. The reader would be greatly helped if the next edition could be provided with an index and a glossary of the numerous Japanese terms.
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